Family history research is popular in England. As a social practice it straddles social class and is confined to neither the middle nor the working classes, but shows an enthusiastic and flourishing interest in the workings of social class and in micro-histories of the region. This article focuses on experts in family history research in a region of the north west of England where it is referred to colloquially as 'family treeing'. Here family treeing is inflected by a post-industrial landscape and recent social and economic transformations with attendant threats to working-class life and dignity. Family treeing is about caring for deceased kin (Cannell 2011), but it is also, significantly, about caring for the living, and not only kin. It is an active practice of belonging both to people and places, and entails constant acts of reciprocity.
: a shorthand, that is, for belonging. Members of the FHSS also dwell on absent presencespeople, places and things -and many of them know what they know through having 'been there' either personally or via their ancestors. As such, the talks at their monthly meetings serve, amongst other things, as fora for the public performance of community and belonging, and being able to display the credentials of belonging, partly through one's fine-tuned knowledge of local social history, is a significant component of expertise in family treeing.
This article focuses on the contemporary relevance of expertise in family treeing. It argues that knowledge gained and displayed in the practices of family treeing is as much about pertinent social histories of the Valley as it is about one's own genealogy. Many family tree-ers work earnestly and enthusiastically on behalf of unknown others, and are intent on locating, naming and connecting people and places. They understand their efforts in terms of reciprocity -as 'giving something back' to the people and places to which they belong and which, in turn, belong to them. A focus on reciprocity extends Marshall Sahlins' (2013) recent re-definition of kinship as 'mutuality of being' by including its limits: how kinship is curtailed, for example, and kinship ties abandoned or broken. Fenella Cannell (2011) , also drawing on ethnographic examples from England, has shown how local genealogical research is a means of caring for deceased relatives and how this points to the religious dimensions of kinship which have for the most part been ignored in recent anthropological analyses of Euro American kinship. Her arguments resonate with my experience of family tree-ers in the north of England, but their efforts are as much about caring for the living as the dead and such care extends beyond kin. Nonetheless, family treeers place a great deal of emphasis on the role of serendipity, fate and chance in their research, and I turn to this below. Such an emphasis points to mystical aspects of genealogical research which connect secular and spiritual ways of knowing the world and which begin to plug the 'soul-shaped space' that Cannell identifies as missing from contemporary Euro American kinship discourse (Cannell 2013: 234) .
The genealogical method
I was initially drawn to the contemporary popularity of family history and genealogical research in the north of England through previous research on kinship and assisted reproductive technologies (ARTs) in the same part of the world. ARTs revealed tacit It is a cliché to say that British social anthropology came of age with the genealogical method. But, nevertheless, at the turn of the last century, social anthropology as an emerging discipline was attempting, on the one hand, to carve out a distinctive disciplinary identity and, on the other, to defend its scientific rigour: kinship was the solution to the former and the genealogical method to the latter. Kinship was the dominant paradigm of early 20 th century British social anthropology, which saw as its prime and distinctive focus 'face to face' and 'small scale' societies and the 'genealogical method of anthropological enquiry', on which W.H.R. Rivers pinned his conversion from psychology to anthropology, was first published in 1900 (Rivers 1900; Rivers and Perry 1924) . It was like an early rapid rural appraisal technique: the idea being that the anthropologist, pressed for time and without (necessarily) a sophisticated grasp of the host language, could quickly get a sense of the social structure of a village or small community by collecting 'the pedigrees' of knowledgeable inhabitants. Rivers advised that you should start by asking informants the name of their father and their mother, then their father's father and their father's mother and so on. You should also make it clear, he said, that you want the name of the person's real parents -he was confident that the real father and mother, as opposed to any other person who might be referred to as such, could be elicited simply and straightforwardly. He writes, in the language of the time:
In collecting the genealogies I therefore limited myself to as few terms as possible, and found that I could do all that was necessary with the five terms, father, mother, child, husband, and wife. Care had of course to be taken to limit these terms to their English sense. The term which was open to the most serious liability to error was that of father, but I was able to make the natives understand very thoroughly that I wanted the "proper father" (Rivers 1900 2. Genealogical kinship: which, he said, might be determined by blood relationships but can also be determined by other social procedures.
3. Relational kinship: that is, defined through the terms of the relationship (although ultimately he found this unsatisfactory as 'he considered pedigree and genealogy to determine the terms of relationship and not the reverse' (Read 2001: 78 (Rivers 1924 (Rivers [1968 : 53).
The GM has been read as an insistence on consanguinity (Read 2001 (Parkin and Stone 2004:19; Schneider 1968; Schneider 1972) . Are, then, family tree-ers, in their passion for genealogical research, also 'mired' in a genealogical way of thinking that 'rests on a view of kinship as ultimately biological'?
Might an investigation of the preoccupation of a good number of English people at the beginning of the 21st century with genealogical kinship illuminate the so-called 'folk model' that anthropologists were accused of exporting around the world? For Valley genealogists, genealogical and biological kinship are not necessarily synonymous and the genealogical research they carry out is not confined to a search for, or identification of, biological kin (although of course it includes them). For them biological kinship, frequently rendered as genetic, is but one way of imagining kin connections, and a great-grandmother, for example, is such by virtue of being one's mother's mother's mother with or without a genetic connection.
Tim Ingold roundly criticises the genealogical charts produced by anthropologists and inspired by the GM (and see Bouquet 2000; Ingold 2007 ). For him, the female circles and 21  22  23  24  25  26  27  28  29  30  31  32  33  34  35  36  37  38  39  40  41  42  43  44  45  46  47  48  49  50  51  52  53  54  55  56  57  58  59 evocative in thinking about the digressions and meanderings of family treeing and about the efforts family tree-ers make to put 'flesh on the bare bones' of family connection. Using the genealogical method, Valley family tree-ers take their forbears walking, not only through their family but also through the Valley and its hills, as well as through its absent presences of, for example, houses, pubs, chapels, clubs and factories. Many put a great deal of effort into finding out more about the social life of their ancestors and are enthused by details of the social environments and economic conditions in which they lived. Family tree-ers have talked to me about the occupation, for example, inscribed on a census form, now obsolete, that they have painstakingly reconstructed from the perspective of the worker; or the cramped and overcrowded dwellings, with outside and communal privies and beds occupied both day and night by shift workers; or the factory-work that children from the age of twelve undertook with 'small and nimble fingers' and which made them, in the words of one family tree-er, indispensable to 'the industrial revolution'.
Paul Basu argues that we need to understand the search by Canadians, Australians and New Zealanders for their 'ancestral lands' in Scotland in the light of a 'fractured modernity' (Basu 2007) . He writes of genealogists who travel to Scotland, physically or virtually, in search of their roots in a country they deem more 'authentic' than the one in which they live.
The narratives of many of his informants are inflected by injury and injustice and through their family history research they make a claim to what rightfully belongs to them or perhaps, more precisely, a claim to where they think they rightfully belong. In the face of a compromised relationship as colonisers of indigenous peoples, the Scottish diaspora re-root themselves in their own ancestral homelands, far away, they imagine, from the unsettled settler societies in which they live.
The Valley family tree-ers are making sense of large social and economic transformations that have taken place in this region of northern England specifically, and in England and Britain more broadly. Their research, which focuses on an industrial past, is a move towards to mending the rents in a post-industrial social fabric. roots, the geographer Catherine Nash argues that, contrary to popular opinion, genealogy does not fix people in places (either geographic or genealogical). For her, the genealogical imagination questions both the naturalness of the nation and ideologies of cultural purity by revealing 'diversity, uncovering interconnection [and] charting complexity' (Nash 2002: 48) .
It can, she continues, 'map flows and contamination rather than confirm pure identities and fixed locations' (Nash 2002: 48) . The point to make is that it has the potential to do both. This is also apparent in the shifting interests of white Australian genealogists in their 'convict ancestry', aptly described by Roland Lambert (2002) . He draws on interviews with forty-six members of two Australian 'convict descendent societies' that have a combined membership of 1000, and although we do not get much of a sense of the social life of the family history societies themselves, his reflections on shifting kinship sensibilities are pertinent here. The majority of his respondents were unaware, prior to commencing their family history research, that one (or more) of their ancestors was transported as 'a convict' to Australia from Britain (Lambert 2002) . For Lambert, this is indicative of how, in the past, 'convict ancestry' was stigmatised: convict relatives were screened out of family stories, effaced from family mythologies and thus forgotten. Today, by contrast, convict ancestors are not only sought after but also celebrated, a point to which I return below. In retrospect, the GM in British social anthropology was neither so fixed nor mired in biology as its critics would have it.
6 Recall Rivers' own observation that while genealogical (Cassidy 2002) . The genealogical diagrams that individual members of prominent racing families made for Cassidy missed out anyone who was not associated with racing as long as they did not provide a link to another racing family. Cassidy tried to persuade her informants not to do this, but they argued the point. Eventually a compromise was reached. According to Cassidy, 'we put a diagonal line through non-racing folk … this has the bizarre effect of recording reproduction that apparently takes place from beyond the grave' (Cassidy 2012: 43) . The 'all-in-on-tree of John Joseph Frost'
The Valley family tree-ers who are the ethnographic focus of this article all describe the obsessive nature of their research and how it is like detective work with clues leading to other clues (see also Bottero 2015) : the more that is revealed, they say, the more there is to discover. They frequently mobilise the idiom of putting flesh or meat on bones, and the pedigree is the skeleton on which the detail -the flesh -is layered. It is never-ending: a new affine, or in one case a daughter's new boyfriend, provide a whole new and different set of connections to work on. They talk of the excitement of discovery, as well as the thrill of the chase.
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For most family tree-ers with whom I worked it was very odd that I was not tracing my own family history. As experts in family history research, members of the FHSS were used to being consulted by, and giving advice to, family seekers and it was not obvious to them why I would be interested in their work, attend meetings and pay my subscription if I was not doing my own family history research. However, they generously tolerated me, and over 'knowing' the city of Liverpool and its neighbourhoods, its histories of migration and labour, and its absent presences, the chart is skeletal and fixes named persons in awkward niches.
A kinship sensibility
The Internet, and the ready availability of civil registration records, church registers and census records for 1871, 1881, 1891, 1901 and 1911, as While the majority of members of the FHSS are competent family tree-ers who have gained their skills through practice over time and are seen by non-members, interested in family history, as experts, there are some that members acknowledge to be real experts. They are known to be more adept than others not merely at following clues but at recognising a clue when they see one. Three women in particular are said to have 'a feel for genealogy':
not only are they able to manoeuvre comfortably and agilely around the archives, but they also successfully and productively act on hunches and 'feelings'. They are able to read between the lines and act on the clues that emanate from texts, for example, or the objects 'passed down' in families. These real experts also display a keen ethical responsibility towards the family-seekers they guide. They talked to me of a need to double check and verify information (especially that found on the internet and especially when doing somebody else's family tree), and of the need to convey the information they discover about While not all family tree-ers have a feel for genealogy, all have feelings about genealogy: they are affected -moved -by what they discover. The stories they tell are emotionally charged and feature joy and triumph, as well as sadness, frustration and anger.
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Family tree-ers talk of how they like some ancestors more than others, and of how they can empathise with many but not all: ancestors can evoke antipathy and disgust, as well as admiration and pride. 17 In a vivid account of the success and impact of the popular British television programme Who do you think you are?, Cannell describes how the celebrity participants display an emotional connection with their deceased kin (Cannell 2011 ).
Although both 'staged' and 'arranged' according to the production conventions of television, their reactions, Cannell points out, are not 'feigned'. Analysing interviews with 'hobby genealogists' (her term) in East Anglia, alongside examples of media produced celebrity genealogies, Cannell shows how one aspect of the contemporary enthusiasm for genealogical research in England is the opportunity it provides to 'reconnect the living to their dead as kin' (Cannell 2011: 465) . Deceased kin become 'actual rather than potential family' and, through their efforts, local genealogists transform deceased relatives into 'real persons' (Cannell 2011: 469) . Cannell provides a compelling critique of recent analyses of the burgeoning interest in family history research that have understood it as part and parcel of a contemporary preoccupation with the self and identity: as a narcissistic pursuit, as some social commentators would have it. She shows that it is not merely about finding out 'who you think you are' but a means by which deceased relatives can be dealt with fairly.
Identifying the past injustices suffered by their ancestors is a means, then, by which local genealogists not only bring their dead kin into the present but also care for them. family. This ability to both attach and detach ancestors -to include or exclude them -is a feature of the particular kind of kinship thinking that is frequently glossed, in this article also, albeit with numerous caveats, as Euro American (see for example Bamford and Leach 2009; Carsten 2000; Edwards 2006; Edwards and Salazar 2009; Strathern 1992 Strathern , 2005 .
Returning to Lambert's (2002) example from Australia, the present-day genealogists with whom he worked legitimate and accommodate their convict ancestors either by treating them 'quasi-professionally' as objects of historical interest (thus sanitising their attachment to them as a matter of scientific curiosity), or minimising their crimes (by, for example, excavating mitigating personal circumstances and empathising with the harsh realities and injustices of the time). In this sense convict ancestors are brought into the present and cared for, but the point to make is that they need not be. It also perfectly possible, as it was prior to the 1960s, to ignore or bypass them. Without the spiritual imperative of the Mormons, for example, who are charged with identifying and 'redeeming' their ancestors (Cannell 2005) , kin can be dropped. Convict ancestors, child abusers, slave owners, bigamists, and so forth need not become 'actual' family: they need not be cared for or about. show that he was also a prisoner but he worked in a munitions factory'. Martin is reconciled to the fact that one side of his family tree starts at the point that his mother married his father in Germany, and the other side when his father moved to the UK. He knows it would be difficult to go back further than this on either side -given the early death of his mother's parents, the rupture of war and displacement of populations across Europe. But he is also reluctant to delve. Rather than delve into what might be unwelcome information, even if it were accessible, Martin focuses his attention on doing 'family history for his local area'. In explaining his database to me he emphasises the fact that he 'can be of service' and he can use it to help people: 'no good having all this information and not doing anything with it'. Martin roots himself in the Valley through his genealogical work on behalf of others, which he sees as his contribution to the place to which he belongs.
Martin's observations and practices encourage us to look at the dynamic processes of genealogy -at its materialities and performances -that go beyond its potential to fix. Local genealogists reveal to people links that are otherwise hidden and they act as mediators between the past and the present and between the ancestors and the living. In this sense, they figure more as shaman than as archivist. But as we have seen with Martin, the work of genealogy is a systematic reading and recording of the archives, with careful and painstaking 21 22  23  24  25  26  27  28  29  30  31  32  33  34  35  36  37  38  39  40  41  42  43  44  45  46  47  48  49  50  51  52  53  54  55  56  57  58  59 Martin's technical skills, control over the archives and systematic methodology do not prevent him from recognising the enormity of fate and the role of God. His mother, he tells me, 'was fated to come over here'. Constantly hiding from 'the Germans' during daylight hours, a thunderstorm took her home one day and 'they were there'.
… if God had not sent that thunderstorm … then there would be no [reason] of me being here, or my brothers being here, or our children and so forth and so forth -and you look back and you think "yeah it is incredible, that coincidence, that fate, if it wasn't just for that accident".
For Martin, a thunderstorm, described to him by his mother, marks the beginning of a chain of events which have led to him sitting here, in his flat, in the Valley, talking to me about family history research. Almost all the family tree-ers with whom I have worked turn to the chance encounter and to fate in their accounts of what they have found in their research and how they have discovered it. I explore further the centrality of serendipity, fate and chance in the narratives of family tree-ers in the next section, and do so through the example of two members of the FHHS who discover, by accident, a connection between their deceased kin via objects that belonged to them.
Serendipity, fate and chance
One of Cannell's informants described serendipity as 'happiness by accident' (Cannell 2011: 473) , and while accidental, Cannell recognises in such descriptions of serendipity and the accidental, the intentionality of the dead: the ancestor who reciprocates the care of their kin by guiding, in some form, their search. She describes it as the ability of the dead to 'lead people to new links with the living ' (2011: 465) . I have already noted how narratives about family treeing in the Valley almost always touch on fate. I want to extend Cannell's insight and look at how 'things' act as extensions to the deceased and, as they have greater facilities than people to travel across time and place, can act to deepen links that were already there. 1  2  3  4  5  6  7  8  9  10  11  12  13  14  15  16  17  18  19  20  21  22  23  24  25  26  27  28  29  30  31  32  33  34  35  36  37  38  39  40  41  42  43  44  45  46  47  48  49  50  51  52  53  54  55  56  57  58  59 Another member, Maddie, brought in a gold locket that had belonged to her Great Aunt Louise. Joanne describes how at 'heirloom evenings' participants group around small tables and take it in turn to talk about the object they have brought to the meeting and through that object track relevant genealogical links. On this occasion, Joanne talked about her connection to her Great Uncle Ted through his medals and Maddie to her Great Aunt Louise through the gold locket encasing two tiny photographs. At some point, in the conversation, with a crawling sensation on the back of her neck, Joanne realised that she and Maddie were talking about the same person. Aunt Louise's fiancé, killed in the war, whose photograph is lodged in the locket, she realises, is her Great Uncle Ted. It turns out that Louise and Ted had been engaged to be married. Joanne and Maddie were both 'gobsmacked'. Apparently, Louise had never figured in the stories that had circulated amongst Joanne's family, whilst in Maddie's family it was always known that Aunt Louise had tragically lost her fiancé in the war but nothing was known of him and no details circulated. shared history but will also, they believe, endure into the future: a belief augmented by the gift of the locket. In a final twist to the story, caring for Joanne, means that Maddie has to be careful about how and when she reveals to Joanne that she also has in her possession postcards that had been sent to Louise during the war from a man other than Ted.
Histories of place, past, persons (and things).
In this article, I have wanted to show how family treeing in the north of England is a social practice through which a number of broader aspects of contemporary English social life are revealed. It is taking place in the context of a post-industrial landscape where people are working out, and working through, large social and economic transformations that have impinged on families and their futures. I have found Ingold's notion of lines that 'go for a walk' useful in thinking not only about the digressions that family tree-ers take, but also about the genealogical diagrams they produce: the lines they draw do more than merely connect up people already fixed on a grid. They are thickened through biographical and geographical detail collected and layered through research. They are lines which brings those named into the present-day and which reveal absent presences that bespeak belonging to persons, places and pasts. They are lines that develop into social and classed histories of the Valley, where people are struggling to make sense of contemporary social and economic upheavals and to project themselves, their families and their communities into futures that are uncertain.
In its preoccupation with serendipity, fate and chance, I see family treeing in the north of England as exercising some of the emotional capacities that would otherwise be exercised by religion, although they are not mutually exclusive. I appreciate Cannell's observation that however, of what kind of religion this is. As Cannell observes, her informants 'tell it slant' -partly to protect themselves from ridicule (Cannell 2011 ). Yet I get the sense from the family tree-ers who have been teaching me about genealogical research that they have no problem telling it straight -ancestors are kin, they can be either highly influential or too distant to have an impact, and there is such a thing as fate, not to mention serendipity and chance.
Some hold these ideas alongside their Baptist, Catholic or Church of England practices, many others profess to not being religious. Their kinship, I would argue, is neither secular nor religious but has the capacity to draw in aspects of both: to draw in and on different materials, concepts, imaginings, items of evidence and so forth that thicken and enliven the links between kin whether living or dead. Serendipity, I have noted, is also mediated by 'things': the chance encounter with a booklet, a necklace, a photograph, sets off a chain reaction and reveals hitherto unknown connections. Things elicit attention, as do the dead: they catch and carry stories of kinship. I have followed the same line of thought in this article, but through the lens of reciprocity rather than mutuality. Many anthropologists have noted that reciprocity is central to the kind of kinship thinking that has been glossed as Euro American and I have shown how reciprocity informs, and is displayed in, practices of family treeing in the north of England. I argue that a focus on reciprocity, rather than mutuality, helps account for the way in which kin ties with unknown ancestors are not only forged and maintained, but also broken and abandoned. It also helps us understand the efforts that local genealogists expend on behalf of unknown others. Many family tree-ers in the north of England consider their research as contributing -offering something -to the Valley: as paying something back to the place to which they belong and which, in turn, belongs to them. This means that it is always possible for those without ancestors in the Valley, like Martin, to grow their own roots. 1  2  3  4  5  6  7  8  9  10  11  12  13  14  15  16  17  18  19  20  21  22  23  24  25  26  27  28  29  30  31  32  33  34  35  36  37  38  39  40  41  42  43  44  45  46  47  48  49  50  51  52  53  54  55  56  57  58  59 3 I have written elsewhere about how the presentations given by guest speakers at the monthly meetings of the FHSS act as a catalyst for discussion about the social and classed history of this region of England (Edwards 2012) . 4 I am grateful to an anonymous reader for probing this point. 5 Lambert points to a shift from 'shame' to 'pride' which he dates to the 1960s, while acknowledging that other writers (e.g. Dixson 1999) are not convinced that the shift is complete and instead note 'a lingering, subterranean anxiety' (Lambert 2002: 115) . (Landecker 2009: 220) . And Sarah Franklin, with characteristic pithiness, reminds us that 'biology can make itself strange as quickly as any of its critics' (Franklin 2001: 320) . 7 And listen to this wonderful quote from Nathaniel Harris Morgan (third cousin of Lewis Henry) writing in 1869 and cited by Gillian Feeley-Harnick (2013). After agreeing that, at first glance, nothing can be less inspiring or interesting than a genealogical table, he goes on to point out that each name, when it occurs in the midst of these dry records, throws out an electric light at every link in the chain of the generations. Each of these names, in the table, is the memorial, perhaps the only memorial, of a human heart that once lived and died … Each of these names is the memorial of an individual human life, that had its joys and sorrows, its 1  2  3  4  5  6  7  8  9  10  11  12  13  14  15  16  17  18  19  20  21  22  23  24  25  26  27  28  29  30  31  32  33  34  35  36  37  38  39  40  41  42  43  44  45  46  47  48  49  50  51  52  53  54  55  56  57  58  59 8 Anne-Marie Kramer notes the same from her Mass Observation data: 'people take as much pleasure in making themselves connected and rooted, as in being rooted and connected' (Kramer 2011: 392) .
9 This example also points to diminishing domains of privacy and anonymity, and to the increasing impossibility, in the light of ever-increasing availability of personal and biographic data on the internet, of remaining silent (unknown). It poses a challenge to anthropological conventions of maintaining the privacy of both informants and ethnographers and shows how the decisions that researchers make about what to reveal about themselves are not necessarily theirs to make. It could be argued that this merely underscores what is readily recognised as the intersubjective nature of ethnographic research. But it also exemplifies broader societal moves to ever-increasing transparency (Strathern 2000) or compulsion to expression (Deleuze 1997) . 'The problem is no longer getting people to express themselves, but providing little gaps of solitude and silence in which they might eventually find something to say' (Deleuze 1997:129) . 10 The genealogical industry is large and there is a constant flow of new magazines and books devoted to the practice as well as new software and databases. Genealogical tourism is booming with travel agents and tour operators creating new niches in homeland genealogy and war cemetery tours (and see Schramm 2004 ).
11 Basu (2007) describes how, for his informants, the Internet is both research tool (mobilised to find links and organise data) and a medium (the forum where interaction takes place). Since then, developments in Big Data, for example, are changing the field rapidly with ever faster and more extensive (re)search capacities. 1  2  3  4  5  6  7  8  9  10  11  12  13  14  15  16  17  18  19  20  21  22  23  24  25  26  27  28  29  30  31  32  33  34  35  36  37  38  39  40  41  42  43  44  45  46  47  48  49  50  51  52  53  54  55  56  57  58  59 14 Despite, or because of, the growing and lucrative industry of family history research with its magazines, commercial software, television programmes and so on, of which they are avid consumers. 15 In another ethnographic example, Stefan Beck alerts us to the way in which bone marrow grafts in Cyprus also have to be exempted from the commercial sphere: they cannot be possessed like things, he argues, and are 'inalienable' insofar as they carry the traces of the donor (Beck 2011) . 16 To empathise with an ancestor might provoke anger at the injustice and inequality they suffered. 17 Adam Reed identifies something similar in his description of a literary society in London.
He is interested in the act of solitary reading, and describes the obsessive and imaginative qualities members take to their reading of the novels, in this case, of Henry Williamson.
Members of the society that Reed describes are passionate readers and in his words:
They dwell on the quality of their engagement with literature, in particular those cherished moments of reverie or rapture. Indeed, the solitary reading experience is presented as an emotional investment, drawing out powerful and often unexpected depths of feeling that lead them to question who they are and how they perceive the world around them (Reed 2002) . 1  2  3  4  5  6  7  8  9  10  11  12  13  14  15  16  17  18  19  20  21  22  23  24  25  26  27  28  29  30  31  32  33  34  35  36  37  38  39  40  41  42  43  44  45  46  47  48  49  50  51  52  53  54  55  56  57  58  59  60 
